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and the aquatic cosmogonies, rituals, and mythologies.6 Finally, about 1932, the third and the most creative period began, in which he concentrated exclusively on the task of illustrating the different expressions of the philosophia perennis, the primordial and universal tradition present in every authentic nonacculturated civilization.7 Now, it is well known that there has been a long and important tradition of the philosophia perennis which enjoyed a certain prestige, especially from the Italian Renaissance to Leibniz.8 Further, beginning with Introduction generale a l'etude des doctrines hindoues (Paris, 1921), Rene Guenon wrote all his books from the perspective of the perennial tradition, and in 1932 he became the director of Etudes traditionnelles, to which Coomaraswamy contributed several articles. We will not discuss "perrenial philosophy" here, nor the problem of "tradition." However, contrary to Rene Guenon or other contemporary "esotericists," Coomaraswamy developed his exegesis without surrendering the tools and methods of philology, archaeology, art history, ethnology, folklore, and history of religions. Like Henry Corbin, he approached spiritual documents-myths, symbols, divine figures, rituals, and theological systems-both as a scholar and as a philosopher. One can agree or disagree with his methodological presuppositions and hermeneutical investigation, as one can agree or disagree with other contemporary orientations: sociological, psychological, phenomenological, structuralist, or historicist. But, in the final analysis, Coomaraswamy as well as Henry Corbin and other authors (e.g., Gilbert Durand, S. H. Nasr, Jean Servier, Elemire Zolla, Antoine Faivre, etc.) belong to the same international community of scholars dedicated to the study and interpretation of all aspects of religious realities.
The thousand-odd pages of the first two volumes of this work (Selected Papers, 1 and 2) illustrate Coomaraswamy's intentions and method.9 Lipsey remarks that Coomaraswamy "devoted no single essay to the idea of Tradition."10 However, in the last chapter of volume 3 ("Tradition: An Introduction to the Later Writings") Lipsey brings together a number of quotations from different essays and summarizes Coomaraswamy's understanding of "tradition." One should come back to this chapter after reading a few of the papers listed in footnote 9. It is significant that Coomaraswamy "never fabricated anything like an abstract of all traditional expressions of a given idea, which he believed could lead only to 'a mechanical and lifeless monstrosity... a sort of religious Esperanto.' Rather he progressed by a comparative method, collating the formulae of one tradition with another, which kept in view the likelihood that all religions have a common source." 1 Coomaraswamy was never concerned "to prove any doctrine whatever dialectically, but only to exhibit its consistency and therewith intelligibility. The consistency of the Philosophia Perennis is indeed good ground for 'faith' (i.e., confidence, as distinguished from mere belief): but as this 'Philosophy' is neither a 'system' nor a 'philosophy,' it cannot be argued for or against." 12 One can easily multiply such quotations, illustrating the decisive importance of the "first principles" in Coomaraswamy's understanding and interpretation of religious realities. "There is a science of theology, of which Jewish, Christian, Hindu and Muslim theology are only special applications. It is just as if we were to discuss mathematics with an Oriental scholar; we should not have in mind the mathematics of white or colored man as such, but only mathematics itself. In the same way, it is not about your God or his God that you must learn to talk with the Oriental theologian, but about God himself."13 One can decipher in such formulations the growing influence of Guenon's rigid rationalism. The comparison of theological constructions with mathematical thought is, to say the least, rather simplistic. The historian of religions is, on the contrary, fascinated by the multiplicity and variety of the ideas about God's unique mode of being, elaborated in the course of the millennia, for every theological structure represents a new spiritual creation, a fresh insight and a more adequate grasp of the ultimate reality.
As we are not discussing the modern interpretations of tradition, we will not insist on the ambivalence of this term. It is well known that tradition was somehow incorrectly identified with reactionary political ideologies, antimodernism, depreciation of "history," exaltation of the past, pessimism, etc. One can recognize some of these traits in Coomaraswamy's life and writings. However, one is hesitant to consider him a "pessimist." In any case, pessimism no longer characterizes just adepts of the tradition. The last decades have been marked by rapidly growing 10 3:273. 11 3:277. 12 "Akimcainna: Self-Naughting," 2:90n. Afterward, Corbin developed his understanding of "science traditionnelle," acknowledging a debt to his two Iranian masters. In brief, there are three sources of knowledge: (1) the intellectual activity (nous, intelectus); (2) the corpus of traditions (hadith), transmitted from the time of Mohammad and the Imams and which constitutes the substance of positive theology; (3) finally, the inner revelation, the visionary perception, the divination by "active imagination," whose content is the supersensible, the hidden, the esoteric. All these sources of knowledge are valid, and they articulate the three disciplines of philosophy, theology, and theosophy.27 In sum, for Corbin, theosophia perennis is primarily the visionary perception of the intermediary world "que l'on d6signe en arabe comme 'aldm al-mithdl, qu'il m'a fallu traduire par mundus imaginalis, le monde imaginal, pour bien le diff6rencier de l'imaginaire." 28
In the "Spiritual Jerusalem" the three branches of the Abrahamic tradition live together, and Jerusalem is consequently "le lieu spirituel, esot6rique, de l'oecum6nisme abrahamique." 29 Moreover, argues Corbin, certain Johannite traditions substitute a relation of friendship for the relation of servitude between man and God. "Desormais le rapport entre l'homme et son Dieu est celui d'un service chevaleresque. A la limite, ce rapport produit la metamorphose de la chevalerie guerriere 
